INTRODUCTION
The im portance of the role of the Lotus Sutra in Japanese Buddhism is generally w ell appreciated by scholars of re li gion and history. Since its introduction to Japan by the monk Saich5 in the Heian period this sutra has been strong ly associated w ith the w elfare of the nation, and its n a tio n a listic character was fu rthe r emphasized by Nichiren, founder of Nichirenshu. It would be no exaggeration to say th at in the modern period the Lotus Sutra is firm ly id e n ti fied in the popular mind w ith the p o litic a l rig ht.
But in the midst of that is one fascinating figure, SenQ'o Giro (1890 -1961 ，founder of the short-lived Shinko 巳ukky5 Seinen Domei (Association of New Buddhist Youths, 1931 Youths, -1936 , who stands out as a lone spokesman for the p o litic a l l e f t . 1 Seno' Qfs personal pilgrim age spanned tra d itio n and m odernity, and took him from the p o litic a l rig ht to the extrem e le ft such that in the vicissitudes of this one life is somehow recapitulated the whole dilemma o f Japanese Bud dhism since the M eiji R estoration. It highlights w ell the unresolved co n flicts at the heart of modern liberal Bud dhism.
The rad ica iizatio n of 5enofo came when he renounced Nichirenshu and d rifte d to the le ft.
Consequently, when mainstream NichirenshG openly supported the im perialist w a r,2 Seno'o was imprisoned as a Communist sym pathizer.
Under pressure, he underwent tenkd ("change of mind") and recanted his le ftw in g politics, c u ttin g short his New Buddhist Youth m ovem ent.3 Resuming his personal com m itm ent a fte r the war to world peace and older tie s， Seno'o form ally joined the Communist party a year before his death, but this last-m inute decision may be no indication of the telos of his life . It was as circum stantial as his earlier recantation.
His isolation has meant that Seno'o has been little understood and seldom studied.
It was an outsider, the w rite r Inagaki Masami, who firs t attem pted to compile a co lle ctio n of his essays (Inagaki 1975) and who urged the publication of his diaries, 5enofo GirO n ik k i, in ten volumes. The follow ing study draws almost exclusively on the form er.
The voluminous diary requires a more detailed psycho-historical study in the future. The follow ing is thus offe re d only as a prelim inary introduction of this figure to the English readerメ The subtitle to this essay re fle cts an additional theore tic a l concern. Seno'o's independence of mind represents, I believe, a case of what R obert N . 巳 ellah would call "prophetic individualism .n He was a Buddhist who could transcend his social milieu and subject it to a transcenden ta l critiq u e . A modern disciple of N ichiren, he confronted anew the eternal dialectics between the u niversa lity of the Dharma and the p a rtic u la rity of culture. Which should serve w hich and how? An ambiguity not always resolved in the w ritin g s of Nichiren himself, this question gave rise to the p olarizatio n of the rig h tis t and the le ftis t reading of him by tw o camps in two phases of Seno'o's own life . My own interest in Seno'o is due to this concern w ith the history of (a la Niebuhr's C hrist and culture) Dharma and culture in Japan. The present essay is also an extension of my c o n tin uing interest in a social history of the Lotus Sutra tra d itio n as seen in the Far E ast.5 SENO'O GIRO: HIS LIFE AND CAREER Seno'o's life may be divided into four periods:
(1) [1920] [1921] [1922] [1923] [1924] [1925] [1926] [1927] : Beyond Shinran to Nichiren (2 )1 9 2 8 -1 9 3 0 : Beyond Nichirenism to Prophetic C r i tique (3) 1931 -1936 : Disenchantment and R adicalization (4)1937 -1961 : Imprisonment and the A fte r-W a r Years His childhood and youth w ill not be covered in this study, and the last phase is dealt w ith in passing only as a post scrip t.
1920-1927: Beyond Shinran to Nichiren.
Seno'o was born into a ShinshG fam ily and had a promising beginning in his student days. It was expected that he too would go on to the then Tokyo "Im perial" U niversity and enter officialdom as indeed many of his classmate peers would. U nfortun a te ly, he came down w ith a stubborn disease which prem ature ly cut short his education and that fu tu re career. That placed him e ffe c tiv e ly outside the establishm ent and would land him eventually in the opposing camp. The illness might 5. There is an additional m ethodological concern s till. Bellah's notion of "p roph etic individualism " was generalized from Weber's sociology of re lig io n . Although Weber saw more narrow ly only the "m ystica l" (the "exem plary prophet") element in Buddhism, Bellah has recognized the p o te n tia l of a Buddhist critiq u e of the w o rld-order based on what lenaga Saburo styled as the "lo g ic of negation" (h ite i no ro n ri). How ever, Nichiren has not been too warmly received in this regard; this "hot-blooded" w a rrio r-sa in t has never fared too w ell among even Japa nese lib e ra l thinkers. However, by a semantic coincidence, there is realized in Nichiren a vySkarsna ("prophesy" in one translation) which co n trib u te d to his "p ro p h e tic" proclamations. That im plication was recognized i f only im p lic itly by Anesaki Masaharu in his very early English study (Anesaki 1920)， which he penned w ith ou t knowing Weber's categories. Nor did Weber know Anesaki. In a related study, I would con tra st Buddhist vy'Skar^na and the Hebraic concept of the nabi and both in relatio n to Weber's idea of the "emissary prophet." also have pushed him back in time to matters of fa ith that the progressive men of the M eiji Enlightenm ent had chosen to fo rg et. In 1933 this outsider would recall the chain of events that led him back to fa ith and fo rw a rd to denoun cing the establishment: I was born into a Shinshd fam ily and brought up in pious nenbutsu surroundings. A t tw enty-one, though, a grave illness struck and I was forced to leave school. From then till I was th irty , I was lite ra lly at the brink of death. Perhaps it is fate that I should be brought back to life by the d iffe re n t outlook of Nichiren. That philosophy has since been for me the sole T ruth. For tw e n ty and more years I devoted m yself to studying and spreading it, so d ilig e n tly as to forget sleep itself. Though physically s till weak, I would push forw ard to fu lfillin g the Buddhist calling. However, the result was th at I came to question the whole religious establish ment itse lf. I found m yself w ith no other alterna tive but to oppose it (Inagaki 1975, p. 326) .
From the despair brought about by physical ailm ent, the young Senc^o would discover his own libe ra tion in Michiren; in time, he would take on the whole Buddhist establish ment. 巳ut how? Why, to begin w ith , would N ichiren's "very d iffe re n t" gospel cure this sickly young pious Shinshd man? A t least one answer can be provided by an understanding of an aspect of cu ltural psychology. C u ltu re s，it seems, are molded by what K a rl Jaspers calls "paradiqm atic personalities."
They have defined and resolved h istorical c u ltu ra l id e n tity crises in th eir respec tive societies. In Japanese history, only a handful of 丨 ndividuals-such outstanding jin b u tsu (figures) as Shotoku Taishi-can be said to have molded the fu tu re Japanese character. In ShStoku's case, however, it is not clear where h istorica l personality ends and cultural or folk heritage begins.6 For greater realism we should turn to a later but 6. Shotoku survived as an ego-ideal through a lot of hagiographical lore. no less "axial age， " and to the character of the Kamakura reform ers, especially the polar types of Shinran and Nichiren.
The faiths and personality profiles of these two could not be fa rth e r a p a rt-a fa c t recognized readily by Nichiren in his b itte r polemics against Shinran's master, Honen, In Shinran there is the more "Luther-esque" virtu e of to ta l submission to the miraculous e ffe c t of the O ther Power. It is not th at Shinran him self was always that passively re c i pient, but most of his positive values he placed in e x te r nals, such as Amida, the 巳uddha-essence (in so far as 巳uddha-nature is other than the normal sinful self), or the naturalness of Dharma (jjnen hDni),
Consequently the Shinran-esque character (in its extreme form , of course, this should not be confused w ith Shinran himself) is ty p ic a l ly in tro ve rte d and obsessively se lf-in crim in a tiv e , too ready to find its own shortcomings and unworthiness.
(Though unlike th eir P ro te sta n t counterparts, ShinshG pietists usual ly do not so judge others by the same standards as them selves; they accept common human fra iltie s in moderate form .) It is through reliance on grace th at m o r a l 丨 ndividuat io 门 comes about.
N ichiren and the Nichiren-esque characte r are very unlike this type. Though no less aware of the burden of sin and karma weighing on the self (or, b e tte r, th a t "lesser se lf" prior to assuming the power of the Lotus Dharma), N ichiren and his follow ers would assume a more "C a lv inlik e " stand to the world. To tms ch a ra cte r-typ e is associa ted more strength of w ill and w o rld ly activism , verging upon the almost aggressively self-righteous. From th at more o vert, bodhisattvic calling, there is often expressed a dis taste against men of weak w ill and mere s e lf-p ity . There is more the conviction that one can and should change the self and mold the world in accordance w ith one's w ill, especially in defense of the Truth.
For example, the "ch ild Shotoku" is not based on history but probably has to do w ith the ^Japanese amae cu ltu ra l psychology.
In the M eiji period, a fte r centuries of rather arid sectarian scholasticism (shugQku) and ritu a liz a tio n of faith, there was a rediscovery of the Kam akura reform ers as living personalities. Among these, once more Shinran and N ichiren come across as the b e tte r, if variously, drawn models. L ike any "L ife of Jesus," it is inevitable th at the moderns rew rote the lives of Shinran and of N ichiren some w hat according to th e ir own modern tastes. S till they kept w ith in certain parameters.
A revealing note is struck in Anesaki's second preface to his m ajor study, Hokkeky'D no gyDja: Nichiren. There he c ritic iz e d two prevalent portrayals of Nichiren that he found too one-sided. One is the near divin iza tion of N ichiren into some kind of superman, and the other the abject hum anization of N ichiren into a "sickly w eakling" like another Shinran.7 We can understand the conversion of Seno'o from Shinran to N ichiren w ith in that modern image of this pair.
Seno'o apparently suffered weaknesses, not just of body but also of soul -th a t is, he probably adopted a Shinranesque acceptance of his own fra ilty and reliance on the grace of the O ther Power. In nenbutsu one does not arouse oneself to change one's destiny. N ichiren came as a shot in the arm fo r here the call is to self-conquest in defiance of all adversities, to awake the w ill to do b a ttle w ith illness. This apparently revived Seno'o and ended any s e lf-p ity he m ight have had. To f u lfill a vow, he seems to have inten tio n a lly taken on a trying pilgrimage to all the sacred sites. Taking his destiny into his own hands seems to sus tain him then and beyond. "Perhaps it is fate … " he said. Perhaps it is more than just that.
For the next tw e nty years Seno'o fa ith fu lly studied this tra d itio n .
The beginning of his training seems tra d ition al enough.
F irst he took the bodhisattvic precepts under a Nichiren monk, Nikken, and was given the Buddhist name 7. Anesaki, as Seno'o himself discovered la te r, would opt lo r a more re a lis tic p ictu re of Nichiren as a man f e lt called.
Gakuo. That was in 1915. A fte r that came the pilgrimage, a p ra ctice one would expect more from a Tokugawa p ie tis t than from a new M e iji man. Nichiren was then being redis covered by some moderns, beginning w ith the young roman tic Takayama ChogyG, who saw Nietzschean individualism and w ill in this medieval figure. Suddenly Nichiren appeared a contem porary. Though ChogyO's Nichiren is more rom antic than natio na listic, it paved the way fo r the rig h tis t read ing, championed by the Nichirenshugl ("N ichiren-ism ") of Tanaka Chigaku and Honda Nissho, dedicated to uniting the various temple-lineages or sub-sects of NichirenshG under its own philosophy. Seno'o visited Tanaka Chigaku at his KokuchGkai (P illar of Japan Society) headquarters in 1918. He did not impress the more a ris to c ra tic Tanaka as he did the co-founder, Honda Nissho. Honda appealed more to commoners w ith in the movement. Seno'o headed his own chartered group in November of 1918. He was put in charge of the Dainippon Nichirenshugi Seinen Domei (The Youth Association of the G reat Japanese Nichirenism Movement) and was made the editor of its magazine, WskDdo ("W akabito": "Y outh"), which was meant to disseminate Nichirenism. It also gave Seno'o a vehicle of expression in w hich he excelled.
His firs t piece, "Wakodo no yobi" (The call of the young), in the firs t issue, was in itia lly given as a talk. One line m ight be autobiographical:
[The goal of the young] is not directed at some lifeless image of a U topia-not the pious nenbutsu fo r the pur pose of attaining salvation on some other shore (Inagaki 1975, p. 9) .
Not Am ida's Pure Land but this sahU world is the true con cern of the Lotus Sutra and its fo llo w e rs .8 Seno'o was equally c r itic a l of the secular gospels:
8. Of course, modern scholars can te ll us th a t, unlike Honen his master, Shinran did not himself consider the other shore as something beyond; but in common p ra ctice and re la tive to Nichiren activism , even 35do Shinshu would be judged too privatize d a religion of the heart. Man does not live by bread alone, Seno'o said，so satisfying m aterial needs would not su ffice. In the same essay, Seno'o pushed aside social Darwinism and its notion of progress through c o n flic t. Nichirenshugi was for peace and harmony, not the gross "survival for the fitte s t.'1 Man is no animal, for he can shed tears at seeing another suffering.
The rebellious cu lture of the West can never bring true peace to the world (Inagaki 1975 p. 12).9
Seno'o then called on the young to be model citizens, s p iritu a lly transform ing the w orld through chanting the t itle of the Lotus Sutra, fe llow -bodhisattvas of Nichiren th a t "rose out of the e arth" in defence of the Dharm a.10 He repeated the call Nichiren once made in his time:
[In this divine land of Japan] w ill be fe lt the power th a t is One and Nondual: The doctrine, bright as the sun itse lf, th a t sees the Dharma and the Nation as one, the ruler and the Buddha united, [as] the world its e lf becomes Japan (Inagaki 1975, p. 14b) .
N ichiren made that kind of statem ent in an age of fa ith , in a world defined by the sacred ML. Sumeru cosmography. It 9. In another a rtic le (1923) he contrasted the a n alytical West and the synth etic East. Sim ilar to Inoue Enry5, who in itia te d such grand com parisons, Seno'o looked to the Tendai mystery of the "Three thousand worlds in p e rfe ct in te rp e n e tra tio n " (cosmic holism) for his model of in te rn a tio n a l harmony. Inagaki 1975 , p. 2k b. 10. Inagaki 1975 b -l々 a. The reference is to the host of Mahayana bodhisattvas that the Buddha predicted would rise "in the East'1 (p ri mary d ire c tio n in Indian cosmography; Nichiren took this to mean Japan) in the last days (mappS) to uphold the Dharma under a leader V isita ca rita (superior conduct： Japanese JDgyD) in whom Nichiren saw himself.
was the utterance of one who hoped to see Japan become the axis mundi of s p iritu a lity . Adopted now into a secular tw e n tie th century, the same lines m ight ca rry very d iffe r ent so cio -p o litica l im plications. The question is now how the Dharma may serve Japan in a fam ily of nations, or whether Japan should be the instrum ent to or servant of the Lotus Gospel.
Seno'o rejected the la tte r universalism and sided w ith the prag m atic particularism of Honda. N ichiren is the pillar of the State (kokuchu). People who cannot take pride in their own nation are handicapped in mind and m o ra lity . The call to patriotism (alkoku) was then common to liberals as w ell as conservatives. It was a natural response at a time when Japan was still a fledgling on the world scene.
The emphasis on the p a rticu la r has also been ch a ra cte ristic of Tendai thought even during the very insular Heian period. The sentiments do not deviate from tra d itio n .
Nonetheless， Seno'o was here follow ing Honda, his teacher and sponsor. Honda's reading of N ichiren's Rissho ankokuron (Establishing the right and pacifying the nation) Japanese Journal o f Religious Studies 11/丄 丄 984 丄 5 was unique; it is that the security of the nation's w e ll being should precede the establishment of the tru e .11 The pragm atics of national se curity have precedence over all else.
It is in ligh t of that th a t one should read Seno'o's call. R ecalling N ichiren's lam entation that "Nothing in life of im portance is as im portant [taisetsu or 'as p a in fu l'] as the loss of one's country," he shouted te a rfu lly , it is said: "For the sake of this ancestral land! For the m oth erlan d . . . to action! In all sin ce rity, to action! ••• For the sake of the Dharma, fo r the sake of this ancestral land, advance! Across the firs t, the second, the th ird b a ttle fro n t … o nw ard !"12 Follow ing Honda, he gave this ju s tific a tio n :
The country prospers by reliance upon the Dharma. The Dharma is treasured because of man. If the country is destroyed, and its people perish w ith it, who is there to honor the Buddha? Who would then take refuge in the Dharma? Therefore pray firs t for the w elfare of the nsition and [then] fo r the establishing of the Dharma (Inagaki 1975, p. 15) .
L a te r we w ill see how Seno'o reversed him self and gave perhaps a more proper cita tio n and interpretsition of N ichi ren on the same issues.
As the editor of WakDdo, Seno'o was at firs t only a mouthpiece to a cause he had joined. In that capacity he inducted his young readers into the new Nichiren revival. He offered them a summary of Nichirenism (Nichirenshugi daikan; Inagaki 1975, pp. 60-81) .
More revealing of his fu nctio n is a sim ilarly title d piece, however, a 1924 essay called H iei naru Nichirenshugi ("Nichirenism made easy"; Inagaki 1975, pp. 31-49). In three installments and set in the form at of a conversation between a spokesman for NHchirenshugi, a student and a businessman, it really served to 1 1 . On this, see Tokoro L965, p . 133 and follow ing . 丄 2. Inagaki 1975, p. 15 and p. 20. This speech was apparently delivered very em otionally (M w ith tears").
induct young students and fu tu re workers into the business w orld aw aiting them. There is of course the usual standard Tendai h olistic metaphysics again.15
The old harmonism paints a rosy p icture; there is no basis to consider any real c o n flic t.1^ The problem of dis harmony is easily swept away by a juggling of d ia le ctica l negations.1^ The spokesman for Nichirenshugi tapped that harmonism to support p ate rn a listic capitalism . There w ill be loyal w orker-students under kindly businessmen manage ment. In the somewhat o ptim istic conclusion on "C areer and ideal," he depicted the employer sharing some of his wealth vo lu n ta rily , in compassion for his workers and for the good of society.
Henry Ford was held up as the model, being enamored as the d ilige nt auto mechanic himself freely investing his well-earned money into the business in order to build a b e tte r car for all concerned (Inagaki 1975, p. 48b) . It is a p icture th at Seno'o would find la te r mocked by re a lity .
The early Seno'o thus accepted the status quo and hoped only for lim ited benevolence and reform from above. A lthough we read in the same essay how his heart clearly w ent out to the hard-pressed, to ilin g coai-miners he re ported seeing in Korea, a t this stage he could only in te liectua lize away such suffering as the nature of re a lity . 5a-msara (re b irth ) is w hat he called w ith some resignation the shin obi no kuni，the land wherein one bears up to unavoid able pain. The antidote is Faith (ar\]in： a mind pacified). It is the power that one draws upon from w ith in one's own 13 . This has been the backbone of Nichiren philosophy since the shDgaku (sectarian learning) days of the Tokugawa period. Modern N丨 chirenshugi s till fa lls back on it for a vision of the ideal world. 1な . It is in Weberian terms more th is-w o rld ly mystical than th is-w o rld ly ascetic. It e ffe c ts more tension-reducing than personal predicament demanding rational co n tro l. 15. For example, in the section dealing w ith human nature, instead o f set tin g up a minimal disjunction between the real e vil and the ideal good, Seno'o pondered in ty p ic a l Tendai-Madhyamika style over whether human nature is good or e v il-and then proceeded to absolve the unreal d u a lity through a "n eith er and both1' and "more" d ia le c tic ; see pp. 37-な 3. Compare his more re a lis tic approach to social e v il and his attem p t to make amends la te r.
inner resources so as to find joy in the midst of suffering, "Green h ills," he recast a poetic Chinese phrase, "are w herever man [i.e., w herever one's heart] is." The religious in itia te would see, by way of the same Tendai notion of the coincidence of opposites, how this S3ha w orld is somehow instantaneously also the sublime Pure Land of Quiescence and L ig h t.16 Such cruel com fort to the su ffe ring miners a M arxist would recognize as the opiate of philosophic Idealism. In the present case, it happens to be the yogic indifference Nichiren realized in his darkest hours:
In suffering awake to [the nature of] suffering? in joy rejoice, R ealizing both suffering and joy as they truly are (tath at否 )，chant tru th fu lly the Lotus' 1 门 amu myoho rengekyo' (Inagaki 1975, p. 48b) .
Seno'o's reeding of the tre d itio n was not inco rre ct. For centuries Mahayana idealism has sought to resolve any seeming unpleesentriess between the Ideal and the Real by way of the Two Truths theory.
There is p a ra m 'S rth a , the highest tru th of u n 丨 versei oneness and harmony, and there is samvrti-satya, the mundane truth of p a rticu la r s u ffe r ings and pain.
Both are real; both are empty; and both somehow are nonduah Seno'o restored them to the same lo g ic -w hat later he would fa u lt as the fallacy of "co nce p t ualism." In what seems to be a novel if apologetic reading of h o n g s k u ("original enlightenm ent" ) and s h ig s k u ("in c ip i ent enlightenm ent")- In other words, real suffering is handled under the more H inayanist incipiency of enlightenm ent which would point ahead to the higher, more M ahayanist recognition of innate harmony. Then 巳uddhahood o f self and ail would biend into the one mind in the here and now. Translated into p ra c ti cal terms, this means that the Korean miners should bear th e ir p a rticu la r suffering in noble silence while others more fo rtu n a te might speculate on universal harmony.
A ll the vision of higher egalitarianism (byD dd: selfsameness) in the paramartha of the One Mind could not or rather would not reach out to change the inequities of the ssm v r t i givens. The philosopher has indeed w e ll understood what re a lity (dharm 3 t 否 ) is. He has just not sought to change it for the b e tte r.
In that same year Seno'o showed signs of uneasiness w ith this stand. Having known physical suffering himself, he dem onstrated a capacity not only to empathize w ith others' su fte ring but also in suffering to re fle c t on its causes. Compared w ith the generally rather proud, u n c ritic a l and e x tro ve rte d Nichirenshugi ideologues, he added now his own in tro ve rte d "se lf-exa m in atio n" (hansel).
This may or may not have a Shinran-esque touch to i t . 17
The American Congress had just passed a law discrim inating against Japanese immigrants to the United States. In reaction to the news, native tempers ran high. There was widespread protest and indignation as w ell as talks of re ta lia tio n , from rallies aimed at b oyco tting American film s, through harassing missionaries to intim ation of taking stronger actions.
In a very d iffe re n t tone, in N ichibei mondai to Nichirenshugi ("Japan-Am erican problems and N ichi^en丨 s^^,'; Inagaki 1975 pp. 50-59), Seno'o preached calm resolve. He cautioned against any m ilita ry action seeking only personal gain. He looked to Gandhi and appealed to a higher righteousness and justice as the means of settling disputes and inspiring internetionsd cooperation.
Recalling NichirerVs uncommon reaction to the Mongolian invesion, he regarded the present injustice as an occasion to re fle c t on Jepen's own unjust discrim inetion egeinst the Koreans, her unkind remarks against the Chinese and her abuse of burakufnin ("outcasts"; Inagaki 1975， p. 56b).
In demanding his readers to undergo hansei, Seno'o demonstrated that pro p hetic s e lf-criticism he saw in his model, Nichiren:
The Great Sage N ichiren prophesied the Mongolian invasion and put his own life on the line by petitioning the Hojo rulers. The th re at of a barbaric invasion was the cause for him to re fle c t upon w hether his own people had not turned away from tru th and follow ed e vil instead. [Only then] would he look forw ard to a re v ita liz a tio n of the sp irit of the nation and to its living up to a higher end (Inagaki 1975, p. 58a) , Sim ilar to the prophet Isaiah's reaction to the pending d estruction of the Temple, Nichiren -as Seno'o now chose to u nderline-perceived the Mongolian th re at as chastise ment of an u n fa ith fu l nation. Thrice N ichiren petitioned the Hojo rulers, re tirin g only a fte r he was unheeded -follow ing C onfucian dictum th a t im perial councils should w ithd ra w in deference at that point. Now in 1924, in response to a crisis facing Japanese netionels in the United States, Seno'o called also firs t for a self-exam ination and then only upon that for a renewed fa ith in the Lotus Sutra and For someone who had earlier placed the security of the nation above even the righteousness of the Dharma, this is a sig n ifica n t turnaround. Instead of drawing on N ichiren's more "p ro to -n a tio n a lis tic " rem arks,18 Seno'o recalled his p rior com m itm ent to the universal Dharma. Given this, it is only inevitable then that Seno'o would one day part com pany w ith his teacher and patron, Honda. For Seno'o, ris s h o (i.e., Dharma) would ultim ately have to have precedence over ankoku (i.e., State).
The nation is the servant of tru th , not vice versa.
Two years la te r (1926)，in an essay addressing sp ecifi cally th at topic "Rissho ankoku no gendaiteki igi" ("The modern meaning in establishing the rig ht and pacifying the sta te "; Inagaki 1975, pp. 82-85), Seno'o, while s till proud of Japan's Lotus mission, warned of inordinate pride. Similar presumptuousness had brought only disaster to others. The reference is to the Israelites but the real ta rg et was his own countrymen:
It would appear th at in looking over the history of the w o rld ，the follow ing impression is not inco rre ct. Namely th a t there is a big division, like day and night, between those who take the proper moderate pride in th eir nation [kuni jim a n , "national s e lf-sa tis fa c tio n "] and those who do not. A good example of dogm atic pride is the Jewish perception of themselves as the people of 18. Those cited e a rlie r were made in acceptance of an u n fa ith fu l nation brought to its knees by divine chastisement. Only so, in regret, did N ichiren mourn the "p a in fu l loss of a nation" and of a people entrusted to uphold the Dharma.
God. The cause for th eir dow nfall and th e ir m isfortune of being so despised lies right there. And that we should not forget (Inagaki 1975，p. 82b) .
A humanist to ta lly in d iffe re n t to questions of race (Korean, CThinese)，Seno'o was no anti -Semite, He was only repeating a then commonly held opinion taught even by CThristian missionaries.
A t a time of growing nationalism in Japan, w hich took the form of a fervent b elief that Japan was indeed descended from the gods, Seno'o's internationalism was pushing him tow ard a showdown w ith his sponsors.
One senses that Senc^o could no longer overlook the disjunctions between pneumatic harmony and social injus_ tices, between the duty to Dharma and pride in nationhood. This is a discrepancy he probably saw firs t in himself. Inw ardly he recognized that he himself was sin-ridden, and externa lly he saw much that was ugly (Inaaaki 1975, p. 82a) . Compare this confessional sense of sin w ith his prior in te lle c tu a liz a tio n of human nature as being Both/N either G ood/E vil and we see the much more personal side of this thinker. It is not that he renounced Tendai harmonism. Far from it. He still would say:
On the one hand, even as my self is fu ll of sin, to strive for uncovering that potential for Buddhahood or the p erfection of my humanity; and likew ise, on the other hand, to discover the possibility of bringing the nation itse lf in accord w ith Truth. Then as a fo llo w er of N ichiren [to spread the peace to the w orld] (Inagaki 1975, p. 82a).
H enceforth 丨 deal harmonism and equality is to be realized through rational, deliberate transform ation of the given re a lity . Guiding both, however, is the prerequisite of moral introspection, the hansei of self or re a lity against the Absolute. Repeatedly he would return to this life of self- In the next period, th a t re c tific a tio n of the state would take even more concrete form.
1928-1930: Beyond Nichirenism to Prophetic C ritiq u e . The Taisho era is associated w ith democracy and Seno'o was caught up no less in some of its liberal currents. Though versed in tra d itio n a l sh u g a k u scholastics he was also being influenced by modern s h u k y d g a k u scholarship.
In that combined expertise, he had ably defended his teacher Honda on a rather technical point as to what constitutes the h o rizo n (the central object of worship) in the N ichiren tra d itio n * In a lengthy piece, Honzonron h ih a n ("A critiq u e of the horizon thesis"), he sided w ith Honda's revisionist theory th at the object is the Buddha Sakyamuni and not the Saddharma of the Pundarika (Lotus Dharma) as tra d itio n a lly thought (Inagaki 1975，pp. 197-220) . We w ill re tu rn shortly to this and its impact on Seno'o own thinking.
In 1923 Seno'o had been witness to the great Tokyo (K anto) earthquake.
The natural disaster and the human tragedies touched him g re atly. He also saw inhumanity, how some Koreans were made scapegoats of the misdirected fru s tra tio n of his countrym en.
Four years la te r, Seno'o recalled the lesson gleaned from that disaster in f!Mujo yori shin'ai eM ("From a sense of impermanence to fa ith 's compassion")： Now in retrospect, the great earthquake has brought into my awareness… the evil of s e lf-in te re s t and the illusory nature of all m aterial possessions. As a mortal I became more alert than ever before to the tru th of impermanence and the human aspiration for love (Ina gaki 1975, pp. 197-220 ; quote from p. 202b).
Impermanence was something the Buddha saw. That it took a human disaster to remind Seno'o of this basic truth may be in part due to the Tendai reversal of th at doctrine. There was a certain confidence in Tendai in a higher per manent essence (Buddha-nature) which was considered the Mahayanist antidote to the Hinayanist obsession w ith the phenomenal and the tra n sie n t.19 N ichiren's mandalic telescop丨 ng of the Three Times (past, present, fu tu re ) into the e te rn ity of each moment may also help to obscure the more immediate sense of m u jd . Friendliness and compassion lik e wise have been basic Buddhist virtues, but it is only then th a t Seno'o fe lt it should be based in selflessness (anStman) as an extension of fa ith . A subtle change of orien ta tion , if not in content, can be seen here. Seno'o's concern now reached a ctive ly to the sufferers. The philosopher was no longer just offe ring form ulaic harmonism from a safe dis tance. Wisdom was to be accompanied by warmer compas sion.
This change probably was influenced by a trend to re tu rn to p rim itive Buddhism.
This trend was a part of a modern reform of tra d itio n a l ritual-bound Buddhism.
Selflessness was now seen to be embodied in the muga (no-self) movement.
The basic ten precepts (siia) had also been revived. Both had a ttra c te d a number of intellectuals who saw in such strenuous s e lf denial the foundation for a new man.
Converts included fu tu re M arxists. Kawakam i Hajime, the translator of K a rl M arx, was himself a one-tim e convert to this c u lt emphasi zing highly personal, selfless service to others.
Seno'o's devotion now carried the same stamp. True service can only be inspired by no-self, impermanence and su ffe ring . So in the essay noted above, he cited Tolstoy's sobering thesis "On state socialism and C hristian socialism": th a t changes in social structure cannot change human nature as such. The state may, by force of law, require all men to work for a common cause, but true dedication to service cannot be so legislated. This dedication must come from the heart, as a mark of a voluntary devotion to mankind. Thus true joy is joy derived from selfless service to others, and religion has a role to play in realizing the w e lfa re of men (Inagaki 1975, p. 203) .
Ghristiian (or here Buddhist) socialism remained Seno'ofs ideal, but at the time it probably went w ith his more tra d i tional hope that the b etterm e nt of workers would come about through voluntary cooperation.
He s till envisaged w orkers dedicated to one and all under the pate rn a listic care of th e ir forem en.20 Perhaps there is some significance in his picking a foreman instead of the business owner as his model. The foreman is an employee w orking closer to the workers themselves, and Seno'o chose him because of his increasing doubts about whether the bourgeois ca pita list was so readily charitable. Despite his reservations about "state socialism," Seno'o soon realized th at s tru ctu ra l changes were in order.
Two months la te r (1928) Seno'o penned the essay "Showa ishin" ("On the Showa resto ratio n"; Inagaki 1975 pp. 221-241). His tone had changed, but so had the times. If the Taisho era perm itted dreams of democracy, then in the Showa era, fascism would grow in strength and tensions would mount between the p o litica l Left and rig ht. On the surface this essay was a celebration of the imperial in itia tive . Indeed from the Taika R eform to the M eiji R estora tion, as Seno'o recapitulated, the concept of "ishin" has always meant benevolent revolution from above. The ruler would w ork for the good of the people.
Indeed Seno'o would so praise o d d : the Imperial Way is not the selfish w ill of one man but the embodiment of the sp irit of the nation itse lf. Ruler and subject were so ideally of one mind 20. W ithout s e lf-in te re s t, worker A would w ork for workers B and C, and B and C would each work fo r the good o f his own coworkers. A fo re man who supervises 500 fem ale workers would somehow keep th e ir in te rests in mind and generously o ffe r them b e tte r wages and health be ne fits. See Inagaki 1975, pp. 216-217. th a t compliance to odo could not and must not be m iscm strued as servitude (Inagaki 1975, p. (Inagaki 1975, p. 222b ).
The Im perial Way is u ltim ately the way of its people. But it is not idolized or made into an absolute. Something else higher is. Hsinsei is demanded of both the nation and its citizens. Seno'o had returned once more to this fa v o rite topic of his* A life based on self-exam ination is the true way of the loyal c itiz e n who strives to live up to the standard of the state. But then the same moral introspection is a part of the state's standards. The three Shinto standards of rule or im perial insignia are the m irro r， the seal and the sword. Shintoists and rig htists would make a lot of these ancient, m ythic symbols of a u th ority, but to Seno'o, they stood for the triad of hansei, humane-ness and p ra ctice. The nation re fle c ts upon its own doings， as a m irror would, and in so doing, always acts humanely in all its dealing. This ethical reading of the "rig h t of the state" -more the state under the judgment of the rig h t -was supported w ith a sprinkling set of quotations from the M ahapanjiirvans Sutra and N ichiren, as well as Emperors Jimmu and M e iji themselves (Inagaki 1975, pp. 224-227) .
The ruler and the people are somehow answerable to the higher norms.
Seno'o set up that ideal structure for a specific pur pose, namely, in defense of the rig h t of the workers to organize themselves.
P o litic a l parties, Seno'o charged, came between the king and his subjects.
If this sounds ominous and almost rig h tis t, it is not th a t Seno'o wanted to do away w ith co nstitu tion a l democracy,.
It is rather th at parliam ent had voted then to outlaw what he regarded as a "ro yal" way of the people, the rig ht to organize labor. The parliam ent, charged Seno'o, was being m anipulated by the za ita tsu , the giant financial houses, to serve th eir private interests (Inagaki 1975, p. 227b) . The "Showa R estoration" essay suddenly begins to read like a people's m anifesto charging those ca p ita lis tic families w ith maliciously corr u p t丨 ng the p o litic a l process.
Instead of celebrating the dawn of a new age of good w ill, Seno'o forecast pending doom. If the imperial house did not heed the odo standards of hansei, humane-ness and power, and curb the inhumane powers of such partisan politicians it too would fa ll. For nothing, as C hih-i in China and Nichiren in Japan had re ite ra te d , is ever permanent and all are liable to change. A t the end of the second installm ent of this edito ria l we read:
Those who are diqciing the graves for Japan are not foreign enemies. They are none other than the 丨 nsatiable, so-called "c a p ita lis tic " appetites of our own countrym en.2 1 This is a great reversal of his earlier romance w ith Henry Ford. The image of the pate rn a listic businessman co ntribu ting to the harmony of society and cosmos for the good of one and all was fading rapidly. This change in Seno'o also re fle c ts changes in an ind ustrializing Japan.
Though never an open advocate of violence as such, Seno'o supported the rig h t of workers to strik e . The government did not react kindly. By June of the same year, tensions flared. Communist agitators were being picked up by the police.
Seno'o could see little that deserved such arrest. These were sincere, educated, youth ful idealists, p e rfe c tly healthy in mind and body, w anting only to work for the good of the people. In that c h aracte r ization, Seno'o probably depicted him self. He took a stand in "K yosanto jiken ni chokumen shite Ninno Hokokukyo no issetsu o yomu" ("Upon reading a section in the N ation-P ro te ctio n Sutra of the Virtuous King w hile confronting the Communist incident" ； Inagaki 1975, pp. 242-254). The NinnDk y d (Chinese: J e n -w a n g -c h in g ), probably compiled in China, was one of the standard trio of hokoku (na tion -p rote cting ) scriptures. It promises divine p rotection to nations but that is always predicated upon the ruler's personal faithfulness to the Dharma. Seno'o quoted a passage to remind the state th a t calam ities such as unrest were never w itho ut cause. Hansei might find the cause w ithin:
O King, the causes and the conditions for the destruc tion of the nation lie in your own k a rm a . … (Inagaki 1975, p. 242a) .
Before p utting these sincere le ftis t youths on tria l, Seno'o urged the state to take a good look at its own co ntribu tion to such discontent (Inagaki 19フ5, p. 245b). The plank, it might turn out, could be in one's own eyes.
To show how objective factors led to the le ftis ts ' dis content, Seno'o offered a sim plified M a rxist analysis of the situation. The discontent was due to poverty. P overty was brought about by the economic e xploitation of the workers by the capitalists.
The polarization of the rich and the poor was inevitable. (In M arx, this is the concentration of w ealth in fewer and few er hands along w ith the rise in number of the urban p ro le ta ria t whose pro xim ity would bring about rising self-consciousness leading to organized protest.) Given th at, at a certain point the c o n flic t would openly erupt into revolution.
That industria liza tion had brought about much of the social distress then in Japan would probably be agreed to by many.
As a Buddhist, Seno'o aligned the M a rxist analysis w ith insights from a d iffe re n t source:
Turning to the teachings of the Buddha, we find th at the Buddha anticipated th at too. Whenever the nation is about to collapse, the people are said to suffer plague and poverty. The Buddha, who well understood human nature, is apparently c o rre ct here. From ancient times, it has always been poverty th at turned mats into banners and changed bamboo sticks into spears [i.e. it forced the poor to take up arms and revo lt]. This fa c t we should ponder well. Even if the m ate ria listic and a n ti-re lig iou s M arxist c ritiq u e and the humanistic h istorical vision (jinkaku shikan) of the Buddhist do not [in principle] agree, and even if they should o ffe r rather d iffe re n t analyses of the [re a l] causes for p o v e rty ， nonetheless they do concur in seeing the [necessary] co rrela tion between popular suffering and the rise and fa ll therefore of nations (Inagaki 1975, p. 256a ).
The M arxist blamed the situation on uncontrolled economic e xp lo ita tio n of the many by a few in a system, endorsed by Adam Smith, based on private p ro fit and a free and compe titiv e m arket. The consequences of this system were that the workers lost th eir freedom, becoming free only to starve and to slave. The M arxists believed in taking revolu tio na ry action. The Buddhists, however, traced the cause of suffering to cravings.
In his way, the Buddha would condemn egoism and uncontrolled greed. But here liberation is gained by disowning notions of the "I" and the and pra cticin g the "selfless commun 丨 smn th a t was the monks' fellow ship (Inagaki 1975, p. 247) .
In that the two trad ition s concur on the ill of egoism and the need to elim inate possessiveness, the socialist and the Buddhist should find common cause in opposing the greed-ruled c a p ita lis t. And given the understandable discontent of the w orking class, the state should not move so viole ntly against these labor organizers.
The M arxist/B uddhist parallel drawn here is not new. O ther liberal Buddhists had also witnessed the plight of the w orkers and embraced socialist reforms, using similar s crip tu ra l pretexts.
The Buddha's anti-caste stand, his vision of dependent origination and universal compassion had been seen by many then (and now) as harbingers of liberal democracy and socialist reform .
Such Buddhist include among leading scholars then, those in the Shin 巳ukky5 (New Buddhism) movement of Sakaino Koyo and others. They would not, however, endorse violence, and less readily accepted the M arxist m aterialism analysis of the situ atio n. Not that Seno'o accepted m a te ria list either, but he worked w ith the le ftis ts as the others generally would not.
Sympathy for the suffering w orkers and hope of a new fra te rn ity led men of conscience sim ilar to 5enofo to M arxism.
These sympathizers as a whole, however, were believers in the "m oral M arxism " of the kind we now asso ciate w ith the early M arx. Even Kawakam i Hajime himself belonged to this camp at firs t, a m oralist outraged by the p light of the poor and the callousness of the rich. M oral M arxists did not fu lly accept the radical m a te ria listic c r it i que of all cu lture as ideological superstructures fated to disappear in time. Seno'o might in indignation note how the w ealthy ca p ita list or landlord could earn over 35 billion yen a year while the poor laborer had to w orry about tom orrow 's bread (Inagaki 1975, p. 248 ), but he came nowhere near to reducing Nichiren to his poor fisherman's background or reducing N ichiren's philosophy to a projec tion of his economic status. What moved Seno'o to side w ith the le ft was firs t a sense of injustice and fin a lly fru s tra tio n w ith the unyielding conservatism of the holders of power in the temple establishment.
A t no time did Seno'o convert to the pure m aterialism of M arx.
The re a lity of daily bread was enough, however, to turn the once idealistic Seno'o away from his early fascina tion w ith the power of the w ill. In the essay under conside ratio n, Seno'o reiterates his point th a t man does not live by bread alone-N ichiren's sp irit soared no less when he was close to starvation -but now he recognized th at re lig i on must insist no less on the basic rig ht to sustenance and a more just d istribution of w orldly w ealth. C itin g N ichiren's aphorism "R ice as rice is life ," Seno'o updated it m attero f-fa c tly , "Pan (bread) as bread is life -and the problem of
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bread is as such a bod hisattvic concern" (Inagaki 1975, p. 248) . Insofar as religion is e xisten tial hansei as w ell as airy harmonism, then, the form ulation of concrete social programs to b e tte r one's felJow men is a duty. To rig ht wrongs is a part of fa ith.
He defended religion to the Leninists: fa ith is no "opium of the people" (Inagaki 1975, p. 253b) . Seno'o explained the religious le f t as follows:
For us, religion is life itse lf. Society is our concern. The self is social and politics, economics, education, the m ilita ry as w ell as the arts etc., are all subsumed under religion. They are open to critiq u e in ligh t of the sp irit of the Buddha th at informs our lives. Thus aspiring to change society, to know oneselves, to sincerely confess and to simultaneously repay in g ra titud e the grace [on] received • " all these are part of the life of fa ith. A t that level, there is no d iffe r ence between the movement to b e tte r society con ducted in fa ith and the same call to action from those believers in h istorica l m aterialism , socialist or commu nist (Inagaki 1975, p. 253b) .
Seno'o saw this religious concern for the concrete as a natural -1 wouid say, nonetheless uncom m on_extension of N ichiren's greater emphasis on j i (fa ct) vis-a-vis C hih-i's more sin itic emphasis on r i (Chinese 21，or "p rin c ip le ").2 2 "M o ra l M arxism " did not accept M arx's atheism and Seno'o would have to w rite against that uncompromising stand on the le f t . 25
Such reservations notw ithstanding ， Seno'o's association w ith the le ft alienated his rig h tis t overseers Tanaka and Honda, as w ell as the moneyed backers who underw rote W akodo's publication. Although the inevitable did not happen im m ediatejy, three years later 22. This Sino-Japanese contrast has been w e ll acknowledged in our times by Ui Hakuju as w e ll as Tamura Yoshiro. Seno'o's ji-re a lis m in siding w ith the le ftis ts here went beyond even any tra d itio n a l ji-s p e c u la tio nism. One can admire "ric e " as fa c t but tha t is not the same as The conclusion I came to is that the priesthood its e lf is parasitic and only the paid servant of the capitalists-T herefore in the end, any religious reform must change the ca p ita lis t system as such. This seems to be the quickest of routes possible (Inagaki 1975, pp. 260-311 ; quote from 264b).
Seno'o's ch aracte riza tion of the temple was a b it harsh. Buddhist priests were not the lackeys of the c a p ita l ists， but the temple establishment was indeed an en trenched, conservative and propertied in s titu tio n that had fru stra te d the hopes for liberal reform s. There was a g ro w ing gap between the conservatives in co ntrol and the new liberal scholar (academic) monks.
Old rituals on which temples depend for th eir revenue died hard and new ideas, sound on paper, could not e ffe c t changes quickly. That was the fate awaiting the "New Buddhism1 1 group mentioned e a rlie r. Shin 巳ukky5 members were erudite and were fa ith ful to th e ir sect denominations as such. They were inclined tow ard social reform but they could lit t le refo rm th e ir own home institutio n.
C le ric a l elders in the various Buddhist sects retained th e ir control. Eventually this liberal wing of modern Buddhists and Buddhologists was edged out by the radical le ft and rig h t, and when they shrank from support ing the M arxists, Seno'o went ahead. When they remained loyal to th e ir sects, Seno'o abandoned his. He found the e vil of capitalism both inside and outside the religious world. He called fo r an a bolition of both sects and ca p ita l ism in ''Shink5 bukkyo undo no tenshin" (Toward a new Buddhist movement," whose main tenets he described as:
1 ) To negate all established religious sects to date; and to take refuge d ire c tly in the h istorica l Buddha him self; 2) In accordance w ith the wisdom and compassion of the Buddha, to deny the ca p ita list economic system and promote instead a society based on common property and common prosperity (Inagaki 1975，pp. 255-259 ; quote from p. 265a).
The firs t of these tenets marked his to ta l break w ith N ichi renshugi and all sectarianism . The second marked his iden tific a tio n w ith the le ftis t cause. Nichirenshugi had sought ideological u n ity among N ichi ren sub-sects before, but now Seno'o wanted to found a "New Buddhist Y outh" movement that would sponsor both ideological and in s titu tio n a l u nity. The call to reunite all Buddhist sects under one roof with the Buddha Sakyamuni as its he ad had gone out before.
It was one of many modern Buddhist dreams, best spelled out by Murakami Sensho in his ambitious Bukkyd toitsuron ("On uniting the Buddhist teachings"). Therein the tra d itio n a l Tendai classi fic a tio n of the sutras was m odified somewhat to yield a new u niversalistic schema w ith which all the sects could be accomodated.
Murakami adm itted eventually that the schema was flawed and the dream of ecumenicalism some w hat too premature. Seno'o knew the Tendai scheme would not d o .24 The nFour Periods and Five eachings" classifica tion that neatly concluded its e lf w ith the Lotus Sutra represented a sp iritua l and not a lite ra l or historical tru th •し Following Anesaki Masaharu in believing in a 2な . He knew the controversy of DaijD tubussetsuron "Mahayana is not the teaching of the h isto rica l Buddha" which drew a sharp distin ctio n between "a u th e n tic" early Buddhism and "in a u th e n tic" la te r Mahayana. He referre d to it in his essays. See for example, Inagaki 1975, pp. 26^-268. 25 . This is how the tubussetsuron was usually resolved, as by Ui Hakuju. common, fundam ental (konpon) core running through early and subsequent Buddhism, Hinayana as w ell as Mahayana (see Anesaki 1978) , however, Seno'o sought a new synthe sis.
He would u tiliz e that thesis, which assumes as an ultim ate source of inspiration for all Buddhist schools the h isto rica l Buddha Sakyamuni，to rebuild Buddhism itse lf. So h isto rica lly minded was he that Seno'o would drop the sec tarian Nichirenshu chant of "namu myoho rengekyo" ("Homage to the Lotus Sutra") and create a new "namu shakamuni ya" ("Homage to Sakyamuni") w hich would be the chant of the New Buddhist Y outh movement.26 In a way, this shift to the Buddha from the Dharma (the SutraDharma) had been anticipated by his earlier defense of the honzon thesis of Honda.
Honda himself had accepted the historiarVs co rrective and thought that properly speaking, since the Lotus Sutra honored the Buddha, the Buddha and not the Dharma should be regarded as the object of \A /orship,27 Standing in the way of the u n ifica tio n of the Sangha were the sects. In order to realize this dream, 5enofo took on the whole establishm ent.
The movement demanded such a radical severing of famiJy temple ties that the New Buddhist Youth never claimed a large folJowing, Seno'o forged ahead, however, and in "Shinko bukkyo e no tenshin" 0-931) launched a fro n ta l a tta ck on capitalism , armed w ith tenets of p ristine 巳uddhisrru He renounced 26. The "ya " was added to emulate Sanskrit phonetic ending, which' goes to show how modern Buddhological scholarship a ffe cte d his Buddhist con sciousness, 27. This is a peculiar c o n flic t between shDkyDgaku (Japan's early venture into Religionswissenschaft) and tra d itio n a l shDgdku, See M otai 1968, pp. 2 7 9 -3 0 1 . Though the exchanges pro and con are extrem ely com pli cated, in this case tra d itio n has a ctu a lly the b e tte r case. Buddha-yana might indeed be behind the Lotus gospel, but when it assumed a sutra status by (do ctrina l) necessity, the Dharma proclaimed has precedence. In Buddhism, the kerygma to which a Buddhist respond does not lie in a church (the sangha) but in a (newly "heard") sutra. To the extent th a t one always "fo llo w s the Dharma" and not the Buddha, one should bow to the sutra-dharm a even in a scrip tu re th a t gJorifies the Buddha (Buddha-yana).
Nichirenshugi but personally not Nichiren him self. In fa ct, he praised N ichiren's d octrine for a "tim eliness" of all teachings to ju s tify his own departure from tra d itio n (Ina gaki 1975, pp. 260-262) . Seno'o returned to konpon bukkyo, to c e rta in basic ideals such as the sp irit of religion is a th irs t a fte r tru th , namely, the (Hinayanist) three marks of existence, the (Mahayanist) emptiness and interdependence, and (the ir common) compassion, atheism and devotion to the founder. By and large, his was a fa ith w ith great trust in reason. Again he singled out Jodo (Shinshu especially) as N ichi ren had done for le ttin g Am itabha overshadow Sakyamuni. He also c ritic iz e d the Itto e n movement that called for personal asceticism and preceptual p u rity. Mere love w ith out social action, he said, is parasitic and an in e ffe c tiv e response to capitalism . He also negated mysticism in ge neral for overlooking actual inequalities.
He mocked the degeneration of temple piety into merchandizing service for the dead.
His was a b a ttle cry against the mainstream: "L e t the dead bury the dead. L e trs work tow ard a fu tu re selfless and cooperative society1 1 Jnagaki 1975, pp. 262-280; 280-291) . In so transcending sectarian loyalties, he even dared to dream of a 巳u ddhist-C hristian united fro n t in his enterprise (Inagaki 1975, p. 282) .
And again, his le ftis t sympathy n otw ithstanding, Seno'o would not accept a pure ly m ate ria listic in te rp re ta tio n of re a lity (Inagaki 1975, pp. 313-314; also pp. 299-301) .
In 1933, Seno'o issued the New Buddhist Y outh m anifes to ， Shakai henkaku tojo no shinko bukkyd ("New Buddhism in the midst of radical social change." The reference to tojd ("in the midst o f， u. "en route") represents his under standing of re a lity as dynamic; society is ever changing and Buddhism, cognizant of change, is the ideal religion to accord w ith it. Buddhism can transform its e lf as w ell as others.
Seno'o retained his liberal Buddhist trust in reason and the pride in progress that goes w ith it. To begin w ith , he said, Buddhism agrees w ith modern ra tio n a lity and looks fo rw a rd to future progress. Senofo proceeded to prove his case showing where reason stands and how Buddhism would respond. He lists a to ta l of six points; the fir s t two are:
( 1 ) Secular Reason: It is a the istic and anti-superstition.
It regards the supernatural as a product of ignorance or a projection of naive hopes and fears, a projection of social co n flic ts . To the M arxist, religion is only an illusion brought about by an opiate.
Buddhism: It, unlike many other religions, is basical ly a the istic; it is fu lly ra tio n a l and hum anistic. If God in the West finds it hard to coexist w ith pure n a tu ra l ism, then the absence of a C re ator in Buddhism is one reason to believe that it can coexist w ith science (Ina gaki 1975, pp, 330-337) .
(2) Secular Reason: Science denies a sp iritua l a fte rlife ; otherw orldliness is seen as founded on illusion. Seno'o cite d cu rren t R e lig io n s wissenscha f t theory that de clared the body/soul dichotom y a le fto v e r of p rim itiv e misconceptions; it u ltim a te ly co ntrad icts its e lf. A t one time its function m ight have been to alleviate the fear of the dying and to ensure in theory u ltim a te justice. However these are now taken as uncalled for.
Buddhism: Fundam entally Buddhism denies the exis tence of a soul and speaks of no Beyond. Thus the above charge about religion being o therw orldly does not apply (pp. 337-347).
The idea th at Buddhism is rational and a th e istic and there fore most fittin g for the modern w orld has been voiced before; Inoue Enryo, the firs t modern Japanese Buddhist, had said much the same. That form of Buddhism was, how ever, not the one known to the peasants down on the farm s, and being so coldly ra tio n a l it was almost lacking in w arm th of human sentiments.
The next two points are:
Secular Reason: Being th is-w o rld ly, it considers religion im practical and idealistic, having little to say to the everyday world.
Buddhism: The M iddle Path looks forw ard to univer sal interrelatedness (pratitya-sa m utpS da); Nichiren looked beyond the w elfare of Japan and placed a fa ith less nation under the judgment of the Dharma. In that sp irit should one oppose w a r30 and protest the abuse of the Korean nationals (Inagaki 1975, pp. 360-367) .
(6) Concluding Proposal: Modern Buddhists have aspired fo r ecumenical u n ity and long hoped to find some ideo logical bases for th eir common fa ith .
Since Sakyamuni is the u ltim ate source of all sects, all Buddhists should now unite under him. The teaching of this new "Bukky6shugi" Buddhism -ism )31 can be simply stated: It is the selfless or egoless love for all, mugs no aL In that s p irit, the above program should be realized (Inagaki 1975, pp. 374-383) .
Seno'o then offered a new exegesis of the meaning of the Three Jewels. The Refuges now represent an e xploita tio n -fre e society (Sangha), a selfless interdependent outlook (Dharma) and an enlightened, human ideal (Buddha; Inagaki 1975, pp. 384-387) . Seno'o closed the m anifesto w ith the cry "C a rry the Buddha on your shoulder. Down to the streets! Out to the villages, go!" 32
The movement strived to be international, tran s-secta r ian and anti-sep aratist, and com m itted its e lf to th is-w orldly activism .
It had hardly gotten o ff the ground when in December of 1936, the government moved quickly to de stroy the radical le ft, and Seno'o was rounded up along w ith the Communists. 
